Indigenous Peoples are reclaiming their food security, nutrition, and well-being by revitalizing food systems, livelihoods, knowledge-systems, and governance. Our food security research is guided by sustainable self-determination that focuses on restoring Indigenous cultural responsibilities and relationships to land, each other, and the natural world (Corntassel, 2008) . Our Kanien'kehá:ka (Mohawk) research team from Kahnawà:ke, in Quebec, Canada, examines food insecurity experiences in our community to explore ways of upholding our Haudenosaunee responsibilities and enhancing local food security. We collaboratively designed the study and interviewed Kahnawakehró:non (people from the Kahnawake community) with traditional knowledge, extensive community experience, and interests in food and culture. Interviews were audio-recorded, transcribed, and analysed by the team. Analysis characterized food insecurity experiences and conditions that challenge and enable food security with attention to traditional food systems, relationships to land, and gender-related responsibilities. Findings show that communal responsibilities generate resilient strategies that provide for all in times of crisis, and long-term food insecurity is managed through social programs, organized charities, and family support. Enhancing food security involves healing and protecting a limited land-base for food production, integrating food production with community priorities for education, training, health, economic development, and scientific innovation. Nurturing spiritual connections with tionhnhéhkwen (life sustaining foods), the natural world, and each other calls for accelerated teaching and practicing our original instructions. Challenges in developing food security leadership, balancing capitalism and subsistence economies, and strengthening social relationships are rooted in the historical colonial and current settler-colonial context that disrupts all aspects of Kanien'kehá:ka society.
Food is a basic need and fundamental human right. Access to adequate and sufficient food is foundational for nutritional health and holistic well-being. Food insecurity means that food availability and access are insufficient for a healthy and active life, an experience that impacts an estimated 793 million peoples, globally (FAO, 2015) .
Indigenous Peoples suffer higher burdens of food insecurity and poorer health outcomes, including lower life expectancy, higher infant mortality, and high prevalence of non-communicable diseases (Anderson et al., 2016) . Understanding these health inequities requires addressing the ways in which social structures, political systems, social institutions, and social norms create differential opportunities for people to be healthy (Marmot, 2005) . Indigenous Peoples' health inequities are embedded in histories of dispossession from their homelands and the destruction of their social systems.
Intergenerationally passed knowledge is disrupted, knowledge that upholds the cultural practices and beliefs systems through which Indigenous Peoples express their identity, purpose, and self-determination (Richmond & Ross, 2009; Stephens, Porter, Nettleton, & Willis, 2006) . Within this context of postdisruption, resilient Indigenous Peoples are reclaiming their food security, nutrition, and health by revitalizing their food systems in ways that privilege Indigenous worldviews, livelihoods, and governance.
Indigenous Peoples' food systems express sophisticated ecological place-based knowledge, accumulated and adapted through generations, and emanating from Indigenous Peoples' connection with a nurturing and life-giving Mother Earth (Kuhnlein, Erasmus, & Spigelski, 2009; Milburn, 2004; Turner, Boelscher Ignace, & Ignace, 2000) . This physical and spiritual connection links the past with the present, ensuring the continuance of future generations. Addressing Indigenous Peoples' food insecurity and health inequities requires promoting research and policy that decolonizes food and knowledge systems, coupled with health promotion endeavours supporting Indigenous ownership and governance. Decolonizing food systems calls for centring Indigenous Peoples' self-determination, the revitalization of knowledge systems, cultural practices, and languages in nutrition research and practice (Elliott, Brown, & Corbett, 2012; Lemke & Delormier, 2017; Mundel & Chapman, 2010; Tuck & Yang, 2012) . This paper aims to understand Kahnawà:ke experiences and perspectives of food insecurity, and what this means to health and well-being, land management, and familial and gendered responsibilities in the context of one Kanien'kehá:ka (Mohawk) community. Our team is composed of Kahnawakehró:non (Kahnawake community members) who ask how Haudenosaunee 1 traditional teachings can elevate collective and individual level food security in the future.
| Haudenosaunee (Iroquois) society
Haudenosaunee society is based on balance, mutual respect, and shared responsibilities between women and men. The Kaianerekó:wa or Great Law of Peace was "held up" by Jigonsaseh, a woman, and the Peacemaker, a man-a critical event that began a new era of peace and established the Haudenosaunee Confederacy. The Confederacy was founded around 1450 (Wallace, n.d.) and united five nations: the Mohawk, Oneida, Onondaga, Cayuga, and Seneca. Its strength rests upon the principles of skén:nen, ka'shatsténhsera, and karihwí:io (peace, power, and a good mind).
The Haudenosaunee are a matrilineal society. Family descent (clan) is passed through the female line. Social harmony is evident through a complementarity where women and men work together creating a balanced society (Horn-Miller, 2005 ). Women's responsibilities and abilities as nurturers of children and food plants placed them in central decision-making positions regarding what was best for the people. Their roles in the social, political, economic, and spiritual spheres of traditional Haudenosaunee societies were clearly delineated (Horn-Miller, 2005) . Women's revered status comes from the recognition that all life comes through women, and their close connection they share with the earth, who is also a mother and nurturer to us all. Women would select the leadership, sanction land use, and have veto power over warfare (Horn-Miller, 2005) . They facilitated relationships with other nations, conducted trade, and acted as diplomats, interpreters, and guides (Venables, 2010) . In this way, women's responsibilities advanced peace-keeping and community welfare.
Women symbolically and figuratively represent the clearing, which were the cultivated lands immediately around the village, and men as the forest, the land which lies beyond the clearing (Doxtator, 1996; Venables, 2010) . In the clearing, women coordinated corn cultivation and maintained the crops. Children and elders participated in planting, which was done cooperatively, creating important spaces for socialization and enjoyment. Men did the heavy work of clearing trees by gartering and burning to open new fields. This balanced relationship is danced during ceremony with the women in the middle and the men dancing in an outer circle around them as a way to remember our original instructions. The shared power of women's and men's political, social, and economic roles characterizes a balanced and equal society.
Land was communally based with everyone expected to work together for shared benefit. Cornfields were communal, with a portion 1 Haudenosaunee means "people who build the longhouse" and is an Onondaga language word generally accepted for use across the confederacy or in international contexts. Rotinoshonni or Rotinoshonni onkwe is the Mohawk language word for "people who build the longhouse" and is appropriate for internal Mohawk contexts. We use Haundenosaunee for our international readership.
Key messages
• Enhancing food security must consider changing social structures embedded in communal responsibilities outlined as Haudenosaunee teachings and cultural practices.
• Indigenous food insecurity is an import health issue that can align with cultural revitalization efforts in many Indigenous communities in Canada.
• Current land management, use, and ownership must consider the historical context of settler-colonial relations in shaping policies and practices.
• Changes in gender responsibilities related to land ownership and management must consider how the historical context of settler-colonial relations has disrupted these responsibilities.
• Indigenous food systems are resilient sites of selfdetermination, food security, and well-being.
of the crops reserved for ceremony and collective uses. Individual crops existed but did not take away from communal work in the larger fields (Cornelius, 1999) . Beyond the clearing, at the boundary known as "the wood's edge", was the forest encompassing the village's hunting and fishing territories. These lands were distinct from the cultivated lands and were symbolized as a bowl which is meant to feed each person equally. Under the Great Law principle of "the bowl with one spoon", hunting for food in the hunting territory of another nation in the confederacy was allowed.
"We shall have one dish," said [the Peacemaker], "in which shall be placed one beaver's tail, and we shall all have a co-equal right to it, and there shall be no knife in it, for if there be a knife in it there will be danger that it might cut someone and blood would thereby be shed" (Wallace, n.d., p. 72) As Abenaki scholar Lisa Brooks describes, the dish with one spoon was a geographic-social configuration and a political concept that depended upon the recognition of equality and building consensus among all nations who ate from the dish. A joining of minds that would enable the political system to mirror the geographic one (Brooks, 2008) . In this, emphasis was also placed on the prevention of bloodshed happening over the hunting of food.
| Tionhnhéhkwen-Life sustaining foods
Corn, beans, and squash hold significance within Haudenosaunee mythology and cosmology. In the Haudenosaunee creation, these plants grew from the body of Sky Woman's daughter after she died giving birth. They covered her body with earth, and from the mound grew corn from her breasts, squash from her navel, and beans and tobacco from her feet (Parker, 1910) . According to Sakokweniónkwas (2008) , this is when we began to call the earth, "Mother". These plants that were planted together in mounds of earth were the basis of Haudenosaunee agriculture. They are referred to as tionhnhéhkwen which means "life sustainers".
From an agronomic perspective, the Three Sisters mound system exemplifies the complex knowledge systems and abilities upon which the Haudenosaunee developed a sustainable and productive polyculture system (Mt. Pleasant & Burt, 2010; Mt. Pleasant, 2006) . The corn's tall sturdy stalk supports climbing bean vines. Beans are legumes that add nitrogen to the soil, a nutrient required by corn.
Squash has large leaves and grows low to the ground, covering the space not used by corn and beans, maintaining moisture, discouraging pests, and reducing unwanted plant growth. The mound structure enriches the physical, biological, and chemical environment of the soil enhancing sustainability. The mutually supportive relationship represents sisterhood and reflects the Haudenosaunee philosophy that a strong society depends upon a complementarity of supporting relationships.
| Food abundance
Haudenosaunee agricultural knowledge and systems ensured an abundant, nutritious, and sustainable food supply. Food preparation, preservation, and storage techniques meant the people were nourished through harsh winters. Food surpluses were shared and traded. Early settlers relied on the Haudenosaunee for food and technologies on how to grow their own crops. Colonial military campaigns targeted abundant corn granaries and hundreds of acres of corn fields as a strategy to assure dominance over the Haudenosaunee (Parker, 1910, p. 7) . By the 1800s, Haudenosaunee society had been devastatingly transformed. Infectious disease epidemics decimated the population. Decades of war undermined the unity of the Haudenosaunee Confederacy and displaced villages. Many were forced to settle permanently in villages on lands a fraction of their traditional size and without access to a forest domain (Venables, 2010) . Previously, villages relocated every 10 to 20 years. The clearing and the woods, as well as the extended family longhouses that are the material and geographic expression of Haudenosaunee social structures, complementarity, and balance, were devastated. Men's roles in diplomacy, hunting, and war were severely undermined. Increasingly, they took on the duties of farming (Doxtator, 1996; Venables, 2010) . Farming continued on a family scale as people no longer lived in extended family longhouses.
1.4 | Social and demographic context of Kahnawà:ke today-Food security, nutrition, and health (Indigenous and Northern Affairs Canada, 2016c) . The land base is 4,825 ha (Indigenous and Northern Affairs Canada, 2016a ) with a population of 10,946 (Indigenous and Northern Affairs Canada, 2016b) .
Kahnawà:ke managed common land according to customary law until the late 1800s. Its principles allowed Kahnawakehró:non access to land for family-scale agriculture and fire wood and kept land from being accumulated for individual commercial gain (Rueck, 2014) . Officials from the Department of Indian Affairs undermined this system by taking advantage of community tensions centred on a few land reformers who challenged customary law in order to impose private land ownership (Rueck, 2014) .
Kahnawà:ke has suitable agriculture lands, however, these are not protected for agriculture nor used extensively for growing food.
Population growth has increased land demands for single home construction. Land development is restricted by two major highways, a car bridge, and a train bridge linking the south shore to the island of Montreal, thereby dissecting the community. High-tension electric lines also cross the community. The international Saint Lawrence Seaway constructed from 1954 to 1959 appropriated residential and farm lands, slicing away the river front, and replacing it with a canal for international ship traffic, covering arable farm land with clay dredged from the river. This has inflicted painful traumatic effects on the community's vibrant social, economic, and cultural life but also bolstered Kanien'kehá:ka resistance to further land encroachment by the State (Alfred, 1995; Phillips, 2000) . There are no farms in the community, but home gardening is practiced by a growing number of families. Another reserve north of Montreal in the Laurentian Mountains is designated for hunting and fishing.
1.5 | Community health and food security portrait Kahnawà:ke has limited health surveillance because its heath authorities chose not to participate in the Canadian National census until 2016. Despite a lack of health surveillance data on food insecurity, evidence suggests household food insecurity exists. In a study on food practices with 20 families with preschool aged children, 5 participants expressed worry about not having enough money to buy food and described strategies to manage limited financial and other resources (i.e., transportation, family support, and childcare) to feed their families (Delormier, 2010) . All were female, single-parent households, with extended family in Kahnawà:ke.
In 2013, a community-based environmental scan was designed by the Kahnawà:ke Schools Diabetes Prevention Project to assess existing programs, policies, and practices in Kahnawà:ke that support food security (Delormier, Marquis, Vink, & McComber, 2013) . The assessment identified that community food security resources are primarily integrated within the social service network of programs. Local programs support gardening specifically for revitalizing traditional cultural foods not primarily for food production. Kahnawà:ke has emergency preparedness resources and skills to manage crises yet is almost entirely reliant on food that is produced outside of the reserve land base and produces very little traditional food. Table 1 Some questions this scan raises are: 1. How many Kahnawà:ke families experience food insecurity, what are their characteristics, and how do they meet their food needs? 2. What are Kahnawà:ke family perspectives on how they meet their food needs? 3. How well do existing local efforts meet food and nutrition security? 4. How can Kahnawà:ke'ró:non learn from its recent past when the community produced and traded much of its food to promote food security? 5. Is food production in Kahnawà:ke a feasible and viable economic activity? 6. Should Kahnawà:ke develop a land policy that addresses our ability to produce food? 7. How has Kahnawà:ke changed in terms of the social and family relationships that supported food security? 8. Does Kahnawà:e need a community food policy to ensure long term food security and crisis management? 9. What opportunities exist to increase transportation access to food resources? 10. Is Kahnawà:ke prepared to discuss food sovereignty and the issues that are involved with this? networks that support families and individuals. Private and public funders contribute regularly to the charity.
Kahnawà:ke has developed research capacity that respects its selfdetermination and addresses relevant health issues, one of which is diabetes prevention and health promotion (Bisset, Cargo, Delormier, Macaulay, & Potvin, 2004; Horn et al., 2003; Macaulay, Montour, & Adelson, 1988; Montour & Macaulay, 1985) . In 1994, the Kahnawà:ke Schools Diabetes Prevention Project (KSDPP) began as a communityuniversity partnership, to undertake community governed research on a schools-based healthy eating and physical activity intervention to address childhood obesity. It has transformed health norms and fostered supportive environments through participatory research, ownership, and capacity building (Cargo, Delormier, Lévesque, McComber, & Macaulay, 2011; Macaulay et al., 1997; Macaulay et al., 1999) .
Despite an impressive health and social service infrastructure, the ways in which the community addresses both household and community level food insecurity have not been explored. Our study, therefore, investigates community perspectives in order to characterize food insecurity experiences and to explore the ways we can promote food security by drawing on Haudenosaunee principles and teachings that traditionally ensured communal food security and the health of future generations. We also investigate how traditional teachings on land use and gender responsibilities can support our efforts to reclaim food security and well-being.
This is a qualitative study based on interviews with individuals, over one season in one Indigenous community. It blends Indigenous and decolonizing methodologies and qualitative methods. Consensus-based decision-making is a hallmark of Haudenosaunee governance (HornMiller, 2013) . In practice, our team reached agreement through discussion on the purpose, study design, data interpretation, and findings (Delormier, McComber, & Macaulay, 2015; Hovey, Delormier, McComber, Lévesque, & Martin, 2017) . Our methodology values community member's view points as the source of identifying ways to support self-determination and fortify community strengths and wellbeing (Chilisa, 2012; Smith, 1999) . Qualitative research provided techniques on recruitment and sampling for our research questions, on trustworthy and reliable ways to collect and manage data, and on coding strategies and software to analyse data (Corbin & Strauss, 2008; Miles & Huberman, 1994; Morse, Barrett, Mayan, Olson, & Spiers, 2008) .
The conceptual framework for the study is sustainable self-determination, a concept developed by Jeff Corntassel, a Cherokee political scientist. It focuses our research on revitalizing Indigenous ways of living and cultural practices to ensure these are maintained and transmitted to others.
Sustainable self-determination as a process is premised on the notion that evolving indigenous livelihoods, food security, community governance, relationships to homelands and the natural world, and ceremonial life can be practiced today locally and regionally, thus enabling the transmission of these traditions and practices to future generations. Operating at multiple levels, sustainable self-determination seeks to regenerate the implementation of indigenous natural laws on indigenous homelands and expand the scope of an indigenous self-determination process. (Corntassel, 2008, p. 119) Corntassel suggests that the "politics of distraction" can divert from the important local revitalization efforts also required to build self-determination in contexts where issues critical to Indigenous nationhood are secondary to state structures, or when international human rights frameworks requiring state-based legitimization downplay Indigenous responsibilities on homelands. Sustainable self-determination recognizes the value of local revitalization efforts within the current political and social context of colonial relationships that continue to dispossess and disconnect Indigenous Peoples from their lands and identities (Richmond & Ross, 2009 ). Our study contextualizes the experience of food insecurity by including the viewpoints of community key informants, and attending to the conditions that challenge and enable food security in analysis (Elliott et al., 2012) . 
| Participants
We selected 17 key informants guided by purposive sampling and consensus decision-making with the objective of identifying women and men from different generations, living in Kahnawà:ke, with extensive community knowledge and experience, who are cultural advocates and practitioners with traditional food interests ( Table 2) .
We initially brainstormed a list of individuals and selected those that met our criteria. Each team member was assigned a set of key informants based on our previous relationships with these Kahnawakehró: non with whom we work and share family ties. Though considered small, our key informant interviews provided depth on a range of topics related to food insecurity experiences in the community.
| Data collection
TD, KHM, KM, and AMM conducted interviews with 17 adults (n = 10), one small group (n = 3), and two couples (n = 4) interviews. We planned to conduct individual interviews, however, in the case of the two couples and the small group interviews, it was deemed appropriate and worthy to engage multiple qualified informants with the interview questions. We collaboratively identified the 11 open-ended questions that we used to guide our interviews. Interviews lasted 30 min to 3 hr, were done in person at a location convenient to the interviewee, except for three phone interviews, and were audio recorded and transcribed verbatim by local transcribers.
| Data analysis
We had three analysis aims: (a) elaborate community perspectives on food insecurity and what this means from their experiences, past and present; (b) describe Haudenosaunee customs, traditions, laws, and norms about food security, with a particular focus on how traditional responsibilities and relationships to land and relating to gender can reveal insights to explain changes in food insecurity and building food security; and (c) elaborate how sustainable self-determination can be achieved for food security and well-being.
TD led the group analysis process with the team. TD read through all interviews multiple times, initially coded half of the interviews using a list of start codes and expanding these inductively using NVivo 3 | RESULTS
| Food insecurity experiences
Most participants 2 stated that they had not personally experienced food insecurity; whereas their families may have been materially poor, they always had plenty or enough to eat. When considering how food security is defined, participants noted that culturally significant, nutritious, and diverse foods are difficult to access in the community and thus comprise dimensions of food security. The participants who had experienced insufficient food shared similar family circumstances where there was no bread-winner and/or reliable source of income.
These families were also coping with other aspects of material deprivation, for example, relying on extended family and others for food and clothing.
Participants identified groups in the community that are more likely to experience food insecurity. Women with young children living through relationship breakups were identified as a vulnerable group. A participant who had attended Al-Anon was surprised to learn that many women in the program lacked shelter and food, because their families could no longer enable the dysfunctional relationship. Another shared her own experience and recognizes this happening to other women, as a single mom of two young children, struggling to find money to buy food, a consequence of separating from her partner.
2 The term informant can carry a negative connotation of disloyalty; therefore, we refer to interviewees as participants. Participants working within the local school system described how they identify students who are food insecure as those who regularly lack money to buy lunch or bring very little to eat for school lunch. In some cases, teachers had collected donations from staff to keep a supply of food on hand for students in need. One participant donated to a school food pantry, expressing concern about how children who rely on this food would be fed when the school year finished. Another educator stated that children were well-cared-for, implying that food insecurity was not a problem of neglect, but a result of families having to make tough decisions about living expenses that put limits on the food budget. For others, it was through their interactions with families and parents in the social service programs that they delivered where they came to learn about families who are coping with food insecurity.
In one case, an elder asked to participate in a food preparation workshop, not to learn cooking skills, but as a way to have access to food they needed.
| Community crises and responses to food insecurity
People experienced community level food insecurity during the Great When asked how prepared Kahnawà:ke is today to address long-term food insecurity, most people noted that the community is not currently food self-sufficient. Participants had confidence in the community's knowledge and potential to plant and preserve food and to raise and butcher animals, if the need arose, noting as well that the learning curve would be steep, and people would need to work collectively to achieve self-sufficiency.
| Addressing food insecurity in Kahnawà:ke
Currently, food security is promoted through planting and producing food, and health and social programs that build food-related skills and knowledge, and which coordinate income and social assistance.
Increasingly, though small in number, Kahnawakehró:non are returning to planting gardens, animal husbandry, beekeeping, maple tree tapping, and fishing/hunting as primarily individual or family activities. A few Kahnawakehró:non are dedicated to producing significant amounts of food for their family, and trading among friends and family. Programs that build nutrition, parenting, culture, and/or language objectives into collective cooking, and food preservation skills (i.e., canning, drying, corn washing, and seed keeping) are prominent. Program coordinators fully recognize that family relationships focused on food provide caring learning environments. Food sharing among families is recognized as a cultural strength that promotes food security. However, social disconnection is increasingly identified as a challenge to food sharing. People spend less time with close and extended family. The isolating effects of women's employment and nuclear family structures are understood to limit social connections that foster food sharing.
The food bank and other charitable food efforts are other mechanisms for addressing food insecurity. In addition, participants explained how individuals anonymously provide food or money to someone in need, recognizing that receiving food charity might embarrass the recipient, therefore discretion is used to protect their dignity. This was explained as sometimes being associated with personal and troubling circumstances that resulted in food insecurity. Additionally, as people become increasingly disconnected from each other, limited interaction prevents them from knowing who in the community may be in need, and responding with support. In addition, some businesses accept landfill from off-reserve construction sites for revenue. In the past toxic material had been dumped creating damaging perceptions about land integrity. "We have six of
| Relationships to land
[the] ten most toxic waste dumps in Kahnawà:ke. Who wants to stay here and plant?" (Kahrhata'kéha).
Finally, farm lands located in the town proper area that were recently put up for sale raised concerns that in the current economic climate, it will be not be available for agricultural purposes once sold.
Despite the dim outlook of protecting lands for food production and food security, one participant was hopeful. A survey of some Kahnawà:ke lands, which is part of a land revitalization project, is producing promising findings according to the participant, "… [the scientist] found some different trees that haven't been here for a hundred years, and they're back and how we have all our wetlands and the different things, and the different bugs we have … so environmentally-wise, we're, we're not too bad" (Tará:kwi). Despite numerous threats to land integrity, Kahnawà:ke can still develop opportunities to maintain and protect some of these productive and healthy lands.
In light of these challenges, participants suggested better management practices to protect arable land, healing contaminated land, and acquiring more land that could be used for food production.
Safeguarding common lands, designating planting and farming areas, and enforcing stricter landfill regulations and practices, alongside critiques of small land-allotments for single homes to develop new residential areas were all ways to improve land relationships. Kahnawà:ke farm land lying unused could be made available for communal planting or for family use. Water access and quality for irrigation are important, in particular for fishing from the river and to raise domestic animals.
Finally, access to trees and forests for foraging food, medicinal plant harvesting, and hunting can also support food security.
| Gender complementarity and nurturing responsibilities
Participants When it's seed time, they play bowl game 3 , men against women, if the men win the bowl game, some people think "oh we win the responsibility and the women will do all the work." Life doesn't work like that, if the women win, they win the responsibility of ensuring that the seeds gets planted and get taken care of, the other side of their power is men, and men will help to prepare the ground and help to do those kind of things and we share this role. (Kakónhsa)
The winner may gain an important role, but the work of ensuring food is a communal responsibility. Participants also reflected upon the meaning of traditional gender-based divisions of labour related to the food system, where the women's domain was the clearing and the men, the forest.
3 The bowl game is described in the Creation Story. It is one of the four sacred ceremonies given to the Haudenosaunee by Creator. Six peach pits which are darkened on one side are placed into a bowl. In one version of the game, two teams play against each other, usually women and men. One side shakes the bowl to stir the pits. If the majority of pits land with dark side facing up, the team wins another turn. Five darkened sides up is a point. The game is played to 10 points.
Everybody had their own certain [gender] roles that contributed to the harmony of the community. So today you can apply the same principles, it doesn't have to be a division of labor in that same sense but you're contributing to the harmony of the community. (Ononó: ron).
Today, by drawing on the Haudenosaunee ancient practice, complementary and gendered responsibilities are not negative, or essentializing roles of men and woman but a way to contribute to communal food security and harmony. At the core is the importance of role complementarity as a way to resist colonial concepts of gender and restore balance. Currently, little communal planting is coordinated, yet the importance and practice of contributing to the collective well-being is apparent.
Gender complementarity was evident during crises, when people prioritized working together to face threats to the community's wellbeing and survival. During the 1990 Oka Crisis, women took leadership in ensuring food was provided for those in need:
As it is, a lot of things in our community are driven by the women.… I remember during 1990, Rita McComber went and she used the Hall, she was cooking and people brought stuff and they just fed all the people that came in without saying well you don't go to the same church as I do, you're not in my social club, nothing. She just saw people as people and this is our community, this is our families, this is our relative, this is who we are and we are in a difficult time. Let's pull together and take care of each other. I think a lot of people might have learned from that. (Kanen).
Women led the charge of organizing food distribution and feeding the people, but the work was shared. A participant proudly recalled how men and women worked together providing food. Recent crises generated examples to support the principles in traditional gender role complementarity, when again Kahnawà:ke successfully organized against threats to food security and survival.
Women participants specifically addressed the importance of their responsibilities in a new crisis-the challenge to the survival of Kahnawakehró:non as Kanien'kehá:ka. They described women who traditionally were expected to prepare children with understandings
of Haudenosaunee values and sense of responsibility.
… it has to come from women because we bring up the kids, we don't just bring up young women, we bring up young men. So everybody has to know what their role is, that it's all valuable and that all the people are valued, everybody has a place. So we have to build community back to care for each other … so food, women, they go together, and community (Wahta).
These values instilled by women, who were children's first caregivers, perpetuate a caring community and strong nation. It was noted how traditionally boys and girls were raised by women until middle childhood when boys would then learn from the men.
Traditional teachings about women's responsibilities, which are storied through Sky Woman and her daughter, are rooted in women's spiritual connection to the earth, the moon, and gardens, which are all feminine entities.
The foundation of who [children] 3.7 | Survival and continuity: Responsibilities to practice and pass on our teachings
The responsibility to pass on traditional teachings, knowledge, experiences, and skills are paramount for the survival of the Haudenosaunee. Survival as a people was credited to ancestors' resilience to severe adverse conditions: "In 1779, [Washington] sent Sullivan against the Iroquois people, and he burned their crops. But the people were able to take the burnt corn and they cooked it and made burnt soup, and our people are still here because they knew how to survive" (Kanen). Teaching children this resilience is imperative to sustain a strong future. "First, we have to put our children ahead of all of us. Take care of them, make sure that they have food because
that's what ancestors did. We wouldn't be here if they hadn't done that." (Kahentakon). Haudenosaunee ways of thinking and doing constitute food security. The responsibility to put traditional teachings into practice and pass them on to future generations is the reason Kanien'kehá:ka survived attempted assimilation and genocide. But we need to continue:
The thing is, we're not doing it. And so what are we giving to the kids, nothing. … we're giving it to no one because we're not even doing it ourselves. And so as the years have gone on we lose a lot of people. One day we're going to be gone ourselves. And then we have an
opportunity to share what we know, and that's part of our duty when you're talking about just that seed that you're planting. All these things go along with planting (Skanekwen'tará:nen). In the creation story, the Creator gives ceremonies to humans to remind them to express appreciation and remember their responsibilities to the beings or foods that sustain us.
We need to teach our people how to prepare [corn] and to take care of it and to covet it, to want to do right by it, that means plant corn, take care of it, we take care of it, we nurture it, cause in the next generation the corn is gone if we stop planting, the corn will end (Kakónhsa).
Corn, specifically, carries teachings about the nurturing relationship between humans, corn, and the foods we plant, "corn is one of the only foods that needs human beings, it needs human beings, corn needs us to harvest it to dry it, to put it away, to take care of it over winter" (Kakónhsa). Therefore, a key aspect of food security is understanding and respecting the spiritual connection that is part of seed keeping and planting. By embodying these responsibilities and passing them on, as Haudenosaunee, "we have these ways that we are supposed to be doing it, which is a little variable, community to commu- We knew in the beginning it was going to be a steep challenge… is the police gonna come and bash our heads in? There's a whole political thing that goes with all this stuff. So I'm not making excuses for people but there are reasons why people haven't been coming around.
(Ononó:ron)
Many participants knew that the harvest was shared with elders and those in need. Even though many were aware and supportive, none 
| DISCUSSION
This study sought to understand the processes through which
Haudenosaunee responsibilities and ancestral knowledge can restore food security in Kahnawà:ke. By asking participants to consider international definitions of food security, participants shared experiences that pointed to the community's resilience and ability to ensure people were fed and cared for, especially when perceiving threats to collective well-being and survival (Kirmayer, Dandeneau, Marshall, Phillips, & Williamson, 2011) . On a daily basis, food insecurity for vulnerable groups is primarily managed through governmentfunded social and income assistance programs, and to a lesser extent, charities and family support. In our inquiry, it became starkly evident that we are barely managing to cultivate tionhnhéhkwen-the foods that sustain us-signifying, from a Haudenosuanee point of view of responsibilities, a profound kind of food insecurity. In fact, food sovereignty captures the political and social relational dimensions of what participants were portraying.
Food sovereignty expands upon food security by addressing community governance of food systems resources and takes on evolving meaning depending on the context (Wittman, Desmarais, & Wiebe, 2011) . Indigenous food sovereignty has been articulated to assert the distinct responsibilities and abilities Indigenous communities have to make decisions about the food they eat and continuing cultural food systems and practice through relationships to Indigenous territories (Morrison, 2011; Thompson, Kamal, Alam, & Wiebe, 2012) . A limitation is the western notion of sovereignty that is at odds with Indigenous notions of governance (Alfred, 2009 (Morrison, 2011) . It is important to distinguish it from various strategies and intentions across a diverse range of policy agendas (Desmarais & Wittman, 2014) .
In our work that started with reclaiming food security as a part of sustainable self-determination that emphasizes the freedom to practice Indigenous livelihoods and enhance food security through cultural relationships and responsibilities (Corntassel, 2008) harvesting kwetlal, which is passed from mothers to daughter, on park and private lands despite threats she faces from settlers who try to deny her access (Aikau & Corntassel, 2014; Corntassel & Bryce, 2011 ). It will take generations to restore kwetlal food security. One pathway to resurgence and cultural continuity, for example, is by marking homelands with cultural management practices, and traditional place names hold promise. The Grassroots Community Garden promotes food system regeneration and reframes food security as a Haudenosaunee responsibility. The extent to which they can decolonize health promotion leaves much work to done (Mundel & Chapman, 2010) . Indigenous food insecurity is a political issue urging public health approaches that value social justice and health equity, as well as self-determination (Weiler et al., 2014) . An important direction then is understanding how government-funded and designed programs can reinforce Haudenosaunee social responsibilities, given critiques that programs displace extended family responsibilities and cultural ways of doing and knowing.
Our findings suggested that leadership to support responsibilities to land health and food was weak. Grassroots leadership, which is favourably regarded and is diffuse but slowly mobilizing, has potential to build on intensifying revitalization movements around language and culture. Orienting Haudenosaunee food security will require leadership that can create economic development that balances capitalistic forms of progress and profit-based motives with economies of sustenance. In our study, no one denied individual's private businesses or entrepreneurial pursuits. However, these pursuits are deeply problematic for how they disrespect collective quality of life, prohibit reinforcing cultural responsibilities to nature and each other, and threaten the continuity of Kahnawakehró:non as Haudenosaunee. The strengths of this study are its design and direction by Kahnawakehró:non researchers and its honouring of Kanien'kehá:ka methodologies. It reiterates the value of food security research based on Indigenous perspectives (Elliott et al., 2012; Lemke & Delormier, 2017) . It is important for Indigenous communities to create knowledge oriented toward their goals for self-determination (Chilisa, 2012; Smith, 1999) . One challenge in the study was limited in-person group discussions that might have further enriched our findings due to the principal investigator and academic team working in far away universities. It should also be noted that findings reflect the perspective of a particular group of Kahnawakeróh:non who are deeply dedicated to cultural practices and the continuation of tionhnhéhkwen. Other viewpoints in the community on economic development, education, and health would provide a different and important insight on building food security through self-determination in Kahnawà:ke.
| CONCLUSION
What this means for food security is that we are at a crucial point. We have knowledge, language, and ceremonies, and there are still people who carry these important teachings, but we cannot pretend that this knowledge will continue as elders pass away, often without passing on their knowledge. However, there is an immediate need to invest more resources for putting knowledge into action. Indeed, there are many indications of a hopeful future, an increasing number of Mohawk language speakers, and more people interested in learning and doing
Haudenosaunee cultural practices. If we want to ensure food security, it depends not only on returning to producing traditional crops but also relies on rebuilding the values, social structures, and carrying on the practices that these reflect.
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